It has been previously noted that 2 (Slavonic) Enoch, a Jewish pseudepigraphon written in the first century CE, contains traces of polemics against the priestly Noachic tradition. In
when the various sacerdotal groups and clans were competing for the primacy and authority of their priestly legacy. This contention-ridden sacerdotal environment created a whole gallery of ideal priestly figures that, along with traditional sacerdotal servants like Levi, Aaron, and Simon, also included other characters of primeval and Israelite history, such as Enoch, Methuselah, Noah, Shem, Melchisedek, Abraham, and others. The choice in depicting primeval heroes as ideal priests does not seem coincidental and provides further support for the intensity of the priestly rivalry in which the primacy of the sacerdotal hero was determined by, among other things, the antiquity of his cultic initiations and practices acquired long before the relevant competitors. In this respect the sacerdotal knowledge and initiations received by Enoch and Noah from God in ante-and postdiluvian time were more ancient than the disclosures about sacrificial rites and sanctuary received by Moses many centuries later on Mount Sinai.
One should note that ideal priestly figures were not the exclusive property of any one group but were often used by several rival traditions for legitimating distinctive priestly genealogies and claims. An illustration of this polemical feature will be shown later in the paper through the ideal priestly figure of Melchisedek which was used by various, sometimes, rival traditions. Philo, and Justin Martyr," SE 7 (1982) 339-342; M. McNamara, "Melchizedek: Gen 14, 17-20 (BZNW, 5; Giessen: Töpelmann, 1927 ).
paper will argue, that along with explicit polemics against Mosaic sacrificial precepts and practices, the Epistle to the Hebrews ventures into more subtle debates with the priestly Noachic tradition, which in the late Second Temple period often posited as an ideological counterpart to the official priestly office associated with the Jerusalem Temple. The paper will also suggest that the figure of Melchisedek -which, as will be seen, by the first century CE was already adopted in the theological framework of the priestly Noachic tradition --is posited in the Epistle to the Hebrews, as in some Second Temple Jewish texts, as a polemical counterpart to Noah. It seems that by adopting the Melchisedek figure the Epistle to the Hebrews not only explicitly argues against Mosaic legacy but also implicitly polemisizes with the Noachic tradition 3 at the same time using its potential for further enhancement of the priestly profile of the King of Salem who serves in the book as the ideal priestly prototype of Jesus.
I. Why Melchisedek?

Melchisedek in 2 Enoch
As was already noted, in the late Second Temple period the sacerdotal legacy of 10 Crispin Fletcher-Louis notes parallels between this scene and the description of the ideal high priest from Sirach 50. He argues that "in Sirach 50 the liturgical procession through Simon's various ministrations climaxes with Aaron's blessings of the people (50:20, cf. Numbers 6) and a call for all the readers of Sirach's work 'to bless the God of all who everywhere works greater wonders, who fosters our growth from birth and deals with us according to his mercy ' (50:22) . So, too, in 1 Enoch 106:3 the infant Noah rises from the hands of the midwife and, already able to speak as an adult, 'he opened his mouth and blessed the Lord.'" Fletcher-Louis, All the Glory of Adam, 47.
11 Fletcher-Louis argues that "the staging for [Noah's] birth and the behavior of the child have strongly priestly resonances." Fletcher-Louis, All the Glory of Adam, 46. 12 Noachic polemics takes place in the last chapters of the Slavonic apocalypse (chs 68-72). In this section of the pseudepigraphon we learn that, immediately after Enoch's instructions to his sons during his short visit to the earth and his ascension to the highest heaven, the firstborn son of Enoch, Methuselah, and his brothers, the sons of Enoch, constructed an altar at Achuzan, the place where Enoch had been taken up. In 2 Enoch 69 the Lord appeared to Methuselah in a night vision and appointed him as priest before the people. Verses 11-16 of this chapter describe the first animal sacrifice of Methuselah on the altar. The text gives an elaborate description of the sacrificial ritual during which Methuselah slaughters with a knife, "in the required manner," sheep and oxen placed at the head of the altar. All these sheep and oxen are tied according to the sectarian instructions given by Enoch earlier in the book. Chapter 70 of 2 Enoch recounts the last days of Methuselah on earth before his death. The Lord appeared to Methuselah in a night vision and commanded him to pass his priesthood duties on to the second son of Lamech, the previously unknown Nir. The text does not explain why the Lord wanted to pass the priesthood to Nir instead of Noah (Lamech's firstborn son), even though Noah is also mentioned in the dream. Further, the book tells that Methuselah invested Nir with the vestments of priesthood before the face of all the people and "made him stand at the head of the altar." The account of the sacerdotal practices of Enoch's relatives then continues with the Melchisedek story. The content of the story is connected with Nir's family. Sothonim, Nir's wife, gave birth to a child "in her old age," right "on the day of her death." She conceived the child, "being sterile" and "without having slept with her husband." The book narrated that Nir the priest had not slept with her from the day that the Lord had appointed him in front of the face of the people. Therefore, Sothonim hid herself during all the days of her pregnancy. Finally, when she was at the day of birth, Nir remembered his wife and called her to himself in the temple. She came to him and he saw that she was pregnant. Nir, filled with shame, wanted to cast her from him, but she died at his feet. Melchisedek was born from Sothonim's corpse. When Nir and Noah came in to bury Sothonim, they saw the child sitting beside the corpse with "his clothing on him." According to the story, they were terrified because the child was fully developed physically. The child spoke with his lips and he blessed the Lord. According to the story, the newborn child was marked with the sacerdotal sign, the glorious "badge of priesthood" on his chest. Nir and Noah dressed the child in the garments of priesthood and they fed him the holy bread. They decided to hide him, fearing that the people would have him put to death. Finally, the Lord commanded His archangel Gabriel to take the child and place him in "the paradise Eden" so that he might become the high Scholars have previously pointed out that Melchisedek's birth in Slavonic Enoch recalls some parallels with the birth of Noah in 1 Enoch and the Genesis Apocryphon.
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The details of Noah's natal account correspond at several points with the Melchisedek story:
1. Both Noah and Melchisedek belonged to the circle of Enoch's family.
2. Both characters are attested as survivors of the Flood. Here the most significant point of the priestly Noachic tradition is challenged -the 20 F. García Martínez and E. J. C. Tigchelaar (eds.), The Dead Sea Scrolls Study Edition (2 vols.; Leiden; New York; Köln: Brill, 1997), 1.29-31. 21 Andersen, "2 Enoch," 205. 22 1 Enoch 106:16-18 -"And this son who has been born unto you shall be left upon the earth, and his three sons shall be saved when they who are upon the earth are dead." 2 Enoch 71:29-30 -"And this child will not perish along with those who are perishing in this generation, as I have revealed it, so that Melchisedek will be ... the head of the priests of the future." It is noteworthy that this information is given in both cases in the context of the revelation about the destruction of the earth by the Flood. Andersen, "2 Enoch," 208.
animal sacrifices at Noah's debarkation after the Flood lose their sacerdotal significance as the unique cult establishing event, since the priest Melchisedek acquires a much loftier celestial appointment and now it is he who is promised by God to become the priest to all priests in the post-deluvian era.
Shem-Melchizedek in Targumic and Rabbinic Materials
Another example of incorporating Melchisedek's figure in the framework of the priestly Noachic tradition can be detected in the prominent typological portrayal of 
Melchisedek in the Epistle to the Hebrews
It is now important to underline that in the two aforementioned theological 
II. Why not Noah?
The Epistle to the Hebrews is full of puzzles. One of the most intriguing puzzles for current research is this: why does the author never mention the name of Noah in his debates about animal sacrifices and the expiatory meaning of human and animal 34 blood? 35 After all, it is not to Moses and Levi but to Noah that God has decided to reveal for the first time in human history his commandments about the importance of human and animal blood. Noah was also the first person to perform the animal sacrifices on the altar in the Bible. 36 He is thus depicted in the biblical and pseudepigraphical sources as the 34 It is noteworthy that the motif of blood, both animal and human, represents one of the pivotal theological themes in the book. The word "blood" appears more often then in any other New Testament writing besides the Book of Revelation. The Greek term "ai-ma" "occurs a total of twenty-one times in the pamphlet, of which no less than fourteen are found in the ninth and tenth chapters. William Johnsson's research demonstrates that in the Epistle to the Hebrews the imagery of blood has a very strong cultic meaning and "…. is set worth as the medium of power….. specifically: blood provides access to God (9:7, 12, 25: 10:19 ); blood sanctifies, or consecrates (9:13); blood cleanses (9:14, 22); blood inaugurates covenant (9:20; 10:29); blood perfects (9:9, 14; 10:14); blood brings a; fesij (9:22)." Johnsson, Defilement and Purgation in the Book of Hebrews (Ph.D. diss; Vanderbilt Univ., 1973), 229-230. 35 Johansson notes that in the book "the nature of blood as power comes to expression most clearly in terms of comparisons and contrasts as the blood of animals is juxtaposed to that of Jesus." This contrast between animal blood and the blood of Jesus invokes the contrast earlier detected in Noah's passage from Gen 9 where human and animal blood is contrasted with different theological outcomes. Another similarity is that in both accounts human blood has more power than animal blood. In Genesis 9 it has more power because shedding this blood brings more serious consequences -death. Johansson observes that in the Epistle to the Hebrews "Jesus's blood is the more powerful medium: this is the conclusion which the author wants to make. The comparison and contrast come into the sharpest focus at 9:13, 14 -if the blood of goats and bulls avail to the extent of the purgation concerning the sa. rx, how much more will Jesus's blood bring purgation of conscience for true worship." William G. Johnsson, Defilement and Purgation in the Book of Hebrews (Ph.D. diss; Vanderbilt Univ., 1973), 229-230. 36 Gen 8:20-9:6 "Then Noah built an altar to the LORD, and took of every clean animal and of every clean bird, and offered burnt offerings on the altar. And when the LORD smelled the pleasing odor, the LORD said in his heart, "I will never again curse the ground because of humankind, for the inclination of the human heart is evil from youth; nor will I ever again destroy every living creature as I have done. As long as the earth endures, seedtime and harvest, cold and heat, summer and winter, day and night, shall not cease." God blessed Noah and his sons, and said to them, "Be fruitful and multiply, and fill the earth. The pioneer of expiatory practices involving animal blood, a sacrificial practice that many centuries after him was profoundly challenged by the sacrifice of Jesus. Noah can in many ways be considered as the founder of the old expiatory practice in the same manner Hebrews' theological attempt of renouncing animal sacrifices, depicting animal blood as an inferior expiatory medium in comparison with the human blood of Jesus, seems also to invoke for polemical purposes traces of the Noachic tradition. As we remember, the commandment to Noah about the blood in Gen 9 specifically warns against shedding human blood on the basis that a human being is fashioned after the image of God. Gen 9 may thus attest here to the implicit prohibition against human sacrifices, an expiatory practice involving human blood. In the Epistle to the Hebrews, in direct opposition to the commandment from Genesis, the expiation is made by the human fear and dread of you shall rest on every animal of the earth, and on every bird of the air, on everything that creeps on the ground, and on all the fish of the sea; into your hand they are delivered. Every moving thing that lives shall be food for you; and just as I gave you the green plants, I give you everything. Only, you shall not eat flesh with its life, that is, its blood. For your own lifeblood I will surely require a reckoning: from every animal I will require it and from human beings, each one for the blood of another, I will require a reckoning for human life. Whoever sheds the blood of a human, by a human shall that person's blood be shed; for in his own image God made humankind." blood of Jesus, which is proven there to be the more powerful expiatory medium than the blood of calves and goats.
Heir of Righteousness
This study has already noted that the Epistle to the Hebrews' author appears very reluctant --for reasons unknown to his readers --to invoke explicitly the significant connection of Noah with the blood commandments and his role as the pioneer of animal sacrificial practices. Despite this reluctance it is still possible that the author of Hebrews may have found more subtle ways to express his interest in these issues. Hebrews' attention to the issue of pre-Mosaic animal sacrificial practices appears to be implicitly reflected in chapter 11. What is important here is that the author's attitude to the ancient sacerdotal rites appears shrouded in a rather enigmatic vocabulary connected with the imagery of righteousness. As we remember, chapter 11, dealing with the issues of faith, provides a chain of important characters of primeval and Jewish history, briefly outlining their spiritual carriers. In the description of the heroes of the faith there, one can find several important qualities of these figures, including references to righteousness. Noting to whom righteousness is assigned is important. In the distinguished cohort of the heroes of primeval and Israelite history, only two persons were privileged to be described with the terminology of righteousness. First is Abel who is designated as "righteous" (di, kaioj), and second is Noah who is named "the heir of righteousness" (dikaiosu, nhj ev ge, neto klhrono, moj). It is important for our investigation of the usage of righteousness to note that the description of the Abel 37 story in Hebrews revolves around his sacrificial practices. Underlining the cultic emphasis of the passage, Pamela Eisenbaum observes that "the author does not begin with the murder of Abel by Cain. He begins with the enigmatic biblical fact that Abel's sacrifice was accepted, while Cain's was not." 38 Oddly enough, the author also does not call attention to Abel's violent death; 39 he mentions only that Abel "died," and eschews portraying him as a victim here. 40 Eisenbaum notes that the author "does add to the biblical text when he says that Abel 'was attested to be righteous' (ev marturh, qh ei= nai di, kaioj)." 41 In tracing the roots of this tradition, she
proposes that one of the earliest references to the righteousness of Abel can be found in 1
Enoch 22:7, where he is said to be righteous. 42 The possible Enochic-Noachic origin of this tradition is important for this study. Eisenbaum also points to another, possibly also The author's choice in applying the important vocabulary of righteousness might indicate that in the context of the chapter and even the whole book this terminology might have a sacerdotal significance and maybe even a more peculiar meaning being associated with sacrificial practices. It appears that the key for unlocking the mystery of the peculiar usage of the terminology of righteousness can be found in the already mentioned tradition from Heb 11:4. There the author tells his readers that "by faith Abel offered God a greater sacrifice than Cain, and through this he was commended as righteous, because God commended him for his offerings." (pi, stei plei, ona qusi, an :Abel para. Ka, i? n prosh, negken tw/ | Qew/ | ( diV h-j ev marturh, qh ei= nai di, kaioj marturou/ ntoj ev pi. toi/ j dw, roij auv tou/ tou/ Qeou/ \) The antecedent of the relative pronoun is not entirely clear here. Although the majority of translators prefer to translate "diV h-j" as "through his
[Abel] faith," 47 it can be also translated "through his [Abel] sacrifice." While the theme of faith is the dominant leitmotif of chapter 11, in this particular verse the issue of Abel's offerings plays a paramount role. It is important therefore that the second part of the sentence puts additional emphasis on God's commendation of Abel for his offerings (toi/ j dw, roij auv tou/ ).
As we remember, the terminology of righteousness is invoked for the second time in Chapter 11 verse 7 in connection with Noah. Although for some reasons the author prefers not to speak openly about the animal sacrifices of Noah after his debarkation, instead focusing on his role in the construction of the ark and deliverance from the Flood, the reference to Noah as the heir of righteousness (dikaiosu, nhj ev ge, neto klhrono, moj) might allude to Noah's connection with the sacrificial practice in the view that the depiction of Abel's sacrifices was conveyed earlier through a similar terminology.
48
It should be stressed again that only two primeval characters are described with the terminology of righteousness. What is even more interesting here is that both of them 
49
If the terminology of righteousness is indeed somehow connected with the tradition of animal sacrifices in the mind of Hebrews' author, it is not coincidental that 48 In his classic study on the motif of Noah's righteousness, James VanderKam demonstrates that this motif was employed in the Second Temple materials for different literary ends. Thus, for example, the author of Jubilees "sketches a portrait of a priestly Noah whose righteousness consists in obedience to sacerdotal legislation…." VanderKam, "The Righteousness of Noah," 20. 49 He stresses that "the sudden clustering of works around Noah indicates that he was seen as a pivotal figure in the history of humanity, as both an end and a beginning." Stone, "The Axis of History at Qumran," 141. this imagery has not been applied to other characters found in chapter 11, who in fact did not belong to the distinctive cohort of the sacerdotal servants preoccupied with animal sacrificial rites.
Further if we look into how the terminology of righteousness was used elsewhere in the book we can see that besides Jesus, who of course is regarded by the author as the sacerdotal servant par excellance, the terminology of righteousness is applied only to one other character, the priest Melchisedek. It is he whose name is translated by the author of Hebrews as the king of righteousness (basileu. j dikaiosu, nhj).
50 In the view of these cautious but precise attributions it is possible that through the terminology of righteousness, naming Noah as the heir of righteousness and Melchisedek as the king of righteousness, the author may attempt to make an implicit connection between these two characters.
The 
